http://scriptura.journals.ac.za 4 Akper problematise post-coloniality (Dube) , liberation (Mosala, Boesak, Mafokeng, among others); inculturation (Musimbi), as the events that reflect some of the transformations that occurred at the beginning of the so-called new order appeared to have dampened earlier enthusiasm for those theological 'projects'. But did such a new world order really persist? If the fall of the Berlin wall was significant in bringing to an end an old era, is Donald Trump's threat during his first week in office as the USA's 45 th president to raise a wall in North America between the USA and Mexico, a mark of the rebirth of the 'old world order'? Perhaps this could be dismissed for the fact that many within USA criticise Trump, while other media commentators regard him as a 'deranged politician'. Yet, the Columbia SC (USA) racial protests, the reaction of the President of Mexico, by cancelling his initial visit to Whitehouse in protest; the declaration of Jerusalem as the capital city of the State of Israel by Trump's administration and the reactions that trail that declaration from the Arab League of Nations; the release of the The End is not Yet published by a leading South African theologian, John De Gruchy, 17 depicting Trump's views as indeed representing the views of elites in the USA further underscore the point that another world order or a reversal of the an existing one may have erupted. Similarly, on January 26, 2017, in her first and most powerful speech to date, United Kingdom's (UK) Theresa May, addressed Republican Law makers and this seemed by all indications to favour the re-establishment of another but redefined imperial world order. In the latter, 'Global Britain', as she calls it, would take the lead with the USA as its soul partner. Again, it could be argued that May represents the right wing conservative view from the global North. However, true as that may be, the Brexit processes and the ongoing re-alignment that follows it, the decision of the South African Parliament to vote for reversal of traditional land ownership in some communities in South Africa, stressing local community-centredness, are events pointing towards another world order based on local interests, not only in the global North, but also in the global South.
In their separate foreign policy statements, both the British Prime Minister and the USA President are apparently clear on the kind of world order with which their countries seek to establish or engage. May explicitly says it is the relationship between the UK and USA that "defined the modern world". 18 In turn, Trump insists that it is either America first, or no deal at all. I find Trump's position almost identical to that of May of Global Britain. The world is again, as it has in fact always been during and after the Cold War, defined in accordance with the USA and UK's global interests and ideology. If this is the case, then it may be safe to argue that in reality, following the fall of the Berlin Wall, no new world order was established, but merely a realignment of interests and partners in the global North. In this sense, globalisation by USA and the UK in the years to come appears to be boiled down to "thinking globally, but acting very locally" for the benefit of one's own people. And this is the version of globalisation, I find in the resistant and contextual discourses succinctly analysed by Küster in his "From Contextualization to Glocalization".
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In the next section of this essay, I turn in more detail to Küster's 'reading' of how the events described above impacted on, and transformed Third World theologies. Küster provides a very insightful, comprehensive and what could be described as an acute narrative on the changing situation of the Third World. 21 Following the end of the Cold War, he asserts, the world has opened up, with only North Korea hanging on to its selfimposed isolation. 22 The agitation for regime changes, to replace military dictatorship in Africa appears to decrease. There are track records of peaceful political transitions in most of the countries of the Third World. One finds an increase in developing economies making news -such as China joining the G20 and South Africa and Brazil showing significant economic growth with greater potential envisaged for other countries beyond 'the southern tip' of Africa. Theologically-speaking, as may be expected, one also finds a transformational shift and in the theological focus and discourse of theologies of the Third World. An example is the views of Laurenti Magesa (from Africa), who "claims that African traditional religion is a world religion to demonstrate that the worldview and the values of his continent contribute genuinely to the global knowledge economy". 23 With regard to the categories of 'globalisation' and 'empire', Küster argues that helpful as these concepts may be, the idea of 'empire' as a hermeneutical key to understanding changes in the global world, presents the "risk of falling into a trap of a monocausal interpretation pattern of a situation that needs to be analysed from multiple perspectives". 24 Globalisation, he argues, is weak because of its "unilateral focus on socio-economic and political factors accompanied by a disregard of cultural and religious factors" 25 as resistant or 'counter-movements'. Küster furthermore argues that "local cultures strengthen themselves in hybrid forms as counter movements, which make all cultural analysis needing a complex hermeneutics of difference to delineate the new mixtures adequately". His conclusion on this matter is that:
[I]f one wishes to analyse and understand the situation of the Third World, it is better to pay attention to ethnicity, fundamentalism and the reconstruction of hybrid identities, the formation of local elites and the deterioration of the position of the urban proletariat, which works in the sweat-shops and call-centres of the megacities.
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Nothing is to be gained from denying the fact that the developing world has undergone the changes/transformations discussed by Küster. However, his initial assumption that resistant and contextual theologies themselves transformed from being contextual theologies to becoming globalised theologies affects, in my opinion, his fair assessment of the situation in the Third World as regards doing theology in that context. Therefore, his description of the transformation of the Third World in the era of globalisation logically leads him to the conclusion expressed in the quotation above.
Küster also dismisses the idea of 'empire' on the ground that it focuses only on the USA's global domination. However, one has to ask whether this is really the interpretation of 'empire' by theologians of the Third World. When Black theologians in South Africa speak about Afrikaner nationalism and how the ideology led to disinheritance and genocide of the indigenous people -an act legitimised by a hyper-Calvinistic theology -were they referring to the USA? Related questions to ask are: with regard to the recent speech of Theresa May in Philadelphia referred to above and the ongoing Brexit processes and the ideology behind the intention to withdraw from EU, will it still be helpful to argue to the contrary, that the idea of empire is fresh in the minds of global superpowers as it was before the end of the so- ...the Cuban-American creates a hyphenated identity, attempting to reconcile two distinct and separate cultures into one being. This locution erects within our very being a schizophrenic (Latin for 'split mind') existence. This phenomenon was manifested during my first trip to Cuba, my homeland, some forty years after I left. ...I was approached by one of the city jineteros (street hustlers) who asked me where I was from... With pride I stated I was from here from this very city; to which he replied, "you may be from Cuba, but obviously not Cuban." ...I realise that I will always be too Cuban ever to be fully accepted within the United States and too Americanised ever to be accepted by my native compatriots. In effect, I occupy utopia (Greek for 'no place' -ou topos), for literally there is no place on earth to which I and other US scholars of color (sic) can belong. 27 Reading the 'confessions' of De la Torre and others, 28 one could easily discern the primordial stigma that is placed on the faces of nearly all the people of the South that may last for the unforeseeable future, no matter where they migrate to. In terms of the hybridity that 27 Miguel A de La Torre, "Identity Cross-Dressing while Teaching in a Global Context", in: Teaching Global Theologies, 80-81. 28 Other examples include Roy I Sano, an Asian-American, who also tells of the experiences of AsianAmericans, who in the 1950s felt privileged by the imperial identity of becoming Americans, and the capitalist identity of being educated in an advanced and superior Euro-centric culture and worldview, had a sense of belonging to an upper superior class, but later felt rejected by that same class, because of their race, their culture, and because of their very nature of being aliens from Asia. They finally realise, according to him, that they are constituted by their own real culture: that of being Asians, and no identity is true of them, than the one they were born into. He therefore insists unapologetically that "particularity of method and focus http
Küster proposes, the example he refers to are that of Hispanic Americans; also of Asian Americans and the various segmented structures within communities in the global South itself. Küster's argument is that the effects of pluralism -with all its ambiguities -are felt more by the people of the global South, than those of the global North. Regarding phenomenon of globalisation, theologians of the Third World never accepted it as a helpful way forward for theological, economic and social transformation of their own people. To them, what the Third World (the global South) has seen in the so-called globalised economy is that the powerful become more powerful and the rich richer to the detriment of the people these theologies wish to serve. 29 According to Allan A Boesak, one of the leading voices of Black Liberation Theology in Africa:
[O]ne of the startling realities of the 'new south Africa' is not only that the rich are getting richer and the poor poorer, but that the gap between the rich, including the new black elites, and the poor is wider than ever. The legacy of apartheid continues to cast a long dark shadow over the lives of those who are most miserable and vulnerable.
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The main focus of resistant theologies is the emancipation of their own people. Globalisation appears to have worsened the living conditions of people in the global South. Küster is therefore right in arguing that the concept of globalisation used as a hermeneutical lens to interpret global issues is weak and lopsided towards socio-economic and political factors while at the same time it neglects cultural and religious factors. This is precisely the point of resistant theologies which argue that there is still a gap existing that needs to be attended to. It is pertinent to note that socio-economic and political factors trigger the neglect of religious and cultural factors. Accordingly, to the contextual theologians (discussed here), all these factors appear to go together. For the people of the South, globalisation did not offer a sufficient way out of any of these factors. When Magesa speaks of African traditional religion being global religions, he was not arguing for globalisation per se, but rather for the inherent value of such religions themselves, especially their contributions to theological developments before the arrival of Christian missionaries to the continent. Such religions, Magesa argues, have credentials that should be recognised as such in their own right. Yet, this point of view is criticised by some leading contemporary African Christian theologians. 31 Küster also supports his argument that the global changes have transformed the theological landscape of Third World theologies by saying that "local cultures [in the Third World] strengthen themselves in hybrid forms as counter movements, which make all cultural analysis needing a complex hermeneutics of difference to delineate it". This is one of the shortcomings resistant and contextual theologies point out in the idea of 'speaking 29 Pui-Lan reports the fact that a number of theologians of the developing global south accept the fact that deterritorialisation exists, but territorial geography still remains and they insist, especially feminist/womanist intellectuals, that their discourses continue to address particular and distinctive issues of their particular contexts. 32 Nevertheless, the point Küster is perhaps trying to make, is that the socio-economic and political transformation in the Third World have changed the thinking of theologians in the South from that of contextualisation to globalisation. His 'reading' of selected discourses is aimed at proving just that. In what follows, Küster's 'reading' of these discourses is analysed over against what I consider to be the actual arguments and basic thrust of resistant and contextual theologies of the South.
On Resistant Theologies in Changing Contexts
"...the category of the struggle provides the lens for reading the text in a liberating fashion, as well as the codes for unlocking the possibilities and limitations of the biblical texts." 33 -IJ Mosala "...as we African intellectuals continue to meet to discuss ... African Christians are in the process daily of shaping a Christianity that will be at home in Africa and in which Africa will be at home."
-Mercy Amba Oduyoye
The quotations given as epigraphs above express the mood of theologians from the Third World. A 'reading' of the discourses that takes into cognisance, the mood with which the discourse were engaged into in the first place, would provide sharper hermeneutical lenses with which to 'read' and interpret them. Three things should be made clear: 1) theologians who engage in Third World theologies are not interested in promoting or realigning themselves to what has already been put on the table by Western theology. On the contrary, they are out to oppose and resist its perceived dominating patterns. 2) Theologians who are constructing these theologies do so in rebellion against established Westernised theologies. 3) These Third World theologies are the result of the zeal to address the spiritual and material needs of Christians from the margins, who are trying to 'find' God, so that God could 'find' them, in their situation of despair, but full of hope for a better future. Most of the discussants of these theologies think established Western theologies do not have the requisite potentials to provide answers to the real life questions of people presumed to be underprivileged. In what follows, I will attempt to 'read' Küster's view on Third World theologies in the changing world context with the aforementioned three points in mind. http://scriptura.journals.ac.za
Glocalisation in the Service of Resistant Discourses: Towards 'Reading' with Volker Küster 9
First of all, Küster correctly points out that "contextual theologies got entrance in the local churches and curricula of their theological seminaries only very slowly". 35 Theological Seminaries, especially the ones in Africa, are still following the curricula of their churches' home missionary boards that, to a large extent, still fund them. The situation is even more complex in West Africa. Cases in point are: Trinity Theological Seminary has been affiliated to University of Ghana, the Theological College of Northern Nigeria, to University of Jos; and the Reformed Theological Seminary, to University of Calabar (Nigeria). These are indeed state-owned universities with a broad curriculum in religious studies and naturally, degrees awarded to students from these affiliated institutions would bear the marks of the curriculum of the universities awarding the degrees as directed by accreditation and regulatory agencies of their countries. Therefore, while they may be free from structural and theological cumbersomeness of traditional churches, they are not really free from those of state agencies. Thus, not only are the curricula of theological seminaries still determined by nineteenth century missionary theologies, they are also coined by liberal and secular theories of related disciplines in the humanities.
However, Third World theologians are not practicing seminary and traditional theology. Most discussants of theological discourses of the Third World have also transcended denominational boundaries. As such, the future of contextual theologies in the developing world is not determined by what is going on in theological seminaries. Perhaps contextual theologies themselves are tired of seminary theology. What they are out to do is a theology of 'power' and of 'praxis'. That is to say, "[they] call … not for mastering the theological canon of the West but to explore divinity through the eyes of the marginalised who have resided for centuries on the underside of the colonisers. The journey of solidarity becomes [to them] a liberative pedagogy, which can be implemented (not just by scholars of color (sic), within a global context". 36 That the "relationship between global and contextual theologies is shaped by denominational histories, theological traditions and institutional structures" is not news to discussants of Third World theological discourses. In fact, it is this very 'theological pitfall' 37 that contextual theologies seek to eliminate. Also, even a cursory 'reading' of the discourses still unearths the fact that contextual theologies are aware that such 'theological pitfalls' do not exist by accident. They (pitfalls) exist as part of a colonial residual being preserved via neo-colonial religious globalisation from above. Perhaps this amounts in part, to what Küster calls a 'complex' mixture requiring a "complex hermeneutics of difference to delineate the new mixtures adequately". Therefore, this may be the reason why Küster himself nearly fell into the pit of "overgeneralisation and simplification", 38 of what are otherwise particular but nonetheless multiple and complex theological issues, that call for contextualisation in order to attend to the specifics of each of the particular issues.
While applauding the global impact of contextual theologies as rightly proposed by Robert Schreiter, 39 Küster argues that Third World theologies have multiple, but different sets of problems. These problems include but are not limited to: 1) Inculturation theologies were given less attention in the West but dialogue theologies after 9/11. 2) While contextual theologies feature well in global societies like the Society for Biblical Literature (SBL) and American Academy of Religion (AAR), Third World Theologies are hardly 35 Custer, "From Contextualization to Glocalization", 207. Maluleke, are deeply involved in the great transformation processes South Africa is undergoing since the end of apartheid. They speak about reconciliation, reconstruction and reparation". 40 Küster concludes this part of his argument by stating that theologians like Jesse N.K. Mugambi, Diego Irarrazaval, and Laurenti Magesa, among others, have a "wish to transform both the local cultures and the churches in response to globalisation" in common. 41 But, is that really the intention of the theologians? Do they all agree on transforming local cultures and churches as a veritable response to globalisation?
Theologians of the Third World analysed by Küster and others not mentioned in his essay were and are aware of changes that have taken place around the globe. They have in one way or the other and by way of differing methods and constructions creatively initiated and engaged in discourses theologically to address the changing times and needs of their own people. Küster is able to 'read' this aspect in the discourses he reviewed. However, there are other perspectives he overlooked. It is true that Black Theology of Liberation has suffered a setback after 1994 when majority rule and a new constitution were put in place in South Africa. Boesak decries this situation, when he asks:
When the moment called, we went to prison for them (political activists) and shed our own blood for their cause, which was also ours, risked our lives for what we, and they, believed in. We made our sacrifices and inspired others to do likewise. Is the identification too close? Is it that when they falter, we fall, and when they fall, we fail? Is critique of the government too much self-critique? Is this the price we pay for having been so right in the struggle? These are deep, painful questions and the answers may disturb us more that we would want. But it is better to ask them now than to regret never having asked at all {my emphasis}. 42 Boesak is reacting to the apparent loss of a prophetic voice and praxis that was loud and active during the struggle days and now appears to be muted since blacks themselves became subtle oppressors. But in the same essay, Boesak reiterates the continued relevance and significance of Black Theology, saying that "liberation theology, as an expression of African Christian theology, is as necessary now as it ever had been". 43 Like his African American colleague and compatriot, Gayraud Wilmore, 44 Boesak affirms that "black pride, black power, African nationalism and the struggle for black freedom, dignity and the African soul had no past without the religious faith of the African people and the prophetic church, and without them it may well have no enduring and meaningful future". 45 In taking up the prophetic voice of the church that Black Theology once had in South Africa, two young black theologians in South Africa, Rothney Tshaka and MK Makofane, argue that a distinction should be made between Black Theology of Liberation that exa-
